This article examines the relationships between multiple migrant travels and identity (re)formations among interracial families. Data are drawn from a qualitative study of 60 interracial Australian families with one partner of identifiable Indo-Asian descent. The data reveal how couples cope with racializing practices within immediate and extended families and the local community; and how 'passing', 'crossing' and 'estrangements' constitute transformational mobilities and movement in identity formation and in the everyday fabric of interracial family life. q K E Y W O R D S q cultural hybridity q diaspora q estrangement q identity q migration q 'race'
and extended family and to the local community. Racisms and racializing practices occur, in the first instance of public encounters, on the basis of outward appearance and embodiment: dress and physical features. Hence, we chose distinctly 'mixed race' couples where one partner was of Southeast Asian descent rather than Anglo-European.
The concept of diaspora -'dia' meaning 'through' and 'sperein' meaning 'to scatter' (Brah, 1996) -invokes notions of place, locality and home from which dispersion into other locations entails journeys, border crossings and Deleuze's (1986) 'deterritorialization'. Diasporic subjects, always made intelligible through culturally-produced representations, constitute what Brah terms 'a cartography of the politics of intersectionality': immanent and entangled genealogies of dispersion that are always conceptually and actually tied to imagined and real locations, places and spaces. Diasporic identity is thus never stable, fixed or predictable, but in a state of immanent and permanent morphology. Importantly, the 'idea of race' and culturallyproduced markers of 'race' or 'ethnicity' matter as much as ever (Gilroy, 2000; Miles and Torres, 1996) . They matter relationally and situationally, as they slip and metamorphose across that 'cartography' of variable 'intersectionality'. Racism is always geographically and culturally situated and always in relation to dominant cultural stereotypes and historically dominant hegemonic narratives of the other. As the Greek Australian-born wife of a South African-born Indian male explained about the situated context of racial prejudice:
There are parts in Melbourne where you can walk in to and no one would even blink. It would be so cosmopolitan, and so wonderfully mixed, it's great. And then you go to another part of Melbourne, and you notice that people look at you. We'd say, 'have a look at this, someone's going to turn around and look at us, just watch'. It was unbelievable. But in Perth, here people do say 'oh, have you got an Indian husband, oh my goodness, really? What did your mum and dad say?' Brah's understanding of 'diasporic space' therefore highlights the historical, situated and relational aspects of diasporic subjects' composite identity formation: 'Diaspora space includes the entanglement of genealogies of dispersion for those of "staying put" ' (1996: 181) . A sense of 'staying put' or having 'stayed put' in Australia all their lives and hence not identifying with their parents' cultural narratives of return or of 'going home' characterized the identity narratives of many of the first and second generation subjects in our study. But, overall, we discerned few emotionally-laden narratives of dislocation and loss of originary home coupled with the desire to return to that distant home. Yet almost all were either planning to 'go home' once 'the children are older' or they had already 'gone home' to visit parents and relatives, to introduce their spouse to parents or to revisit places they had left as children with their parents:
Yes, we went back a couple of years after we met. I think it was a bit of a shock for my parents, especially my mother. We had already got engaged at that time and were living together. (Australian British-born male married to Chinese) I would like to go back and take them. I would like to take them one day to show them where I was born, where their mother came from. But I will do that, I think, when they are a little older. I don't know about the Italian thing, he [husband] will have to do that. (Anglo-Indian woman married to Australian Italian) I've been back 10 times, she [Filipina wife] has been back a couple of times and the kids have been back every time when we go together. (Australian Dutch male)
Couples with young children all had plans of 'going back' and one recently married couple planned to have their first child in the mother's homeland: 'I want to go back to China and have a child there. We will teach the child to speak Chinese. Bring her up Chinese' (Australian male married to mainland Chinese woman).
Narratives of homeland or home are always constructed from elsewhere and always reference personal journeys or tales handed down in the family folklore of previous generations' journeys. Migrant journeys and cultural border crossings invoke remembering and retelling, reinscribing the self and others in each retelling; they are, as Ahmed (1999: 342) puts it, 'generational acts of story-telling . . . complex acts of narration through which families imagine a mythic past'. What may seem, in retrospect, like a benign incident or experience when retold in the context of the research interview may well have been more traumatic or disturbing, with deeper personal consequences, than the researcher may be able or want to probe further in an interview. As such, we have only the surface level utterances, the retold memories, to go by in reconstructing and theorizing diasporic identity. However, the dynamics and transitions of journeying, movement and motion, dislocating and relocating, detaching and reattaching, are a common identity denominator among all the 'migrant' partners in the interracial families we studied, although the experiences and interpretations are localized and different for different people. Mindful of the limited frame offered by one-off snapshot interviews and the unstable hermeneutic nature of subjects' memory narratives, overlaid by our own interpretation and retelling of those narratives, we would nonetheless claim some certainty in distinguishing between the heartfelt and visceral sense of hurt, loss and yearning (for 'home' or 'lost' friends and family) and recounted incidents and memories that appeared more benign and accepted as part of the life course of the anticipated but largely unknown difficulties of migration and the journey of intermarriage.
Travel
In her study of Asian women of the diaspora, Bhachu (1996) rightly notes the complex trajectories of migration and settlement journeys that are rarely 'a single first movement of direct migrants to their destination[s]'; instead, 'there are direct, twice, and thrice migrant women, many of whom are involved in fourth movements ' (1996: 283) . Multiple 'stops' along the way from point of origin to settlement destination were certainly the case for the majority of Indo-Asian males and many of the Vietnamese women in this study. However, the majority of the 'white' Australian and Indo-Asian men and women in this study had undertaken a series of journeys in the course of their lives: some followed parents' job relocations as children; others had successive job relocations as young adults; others travelled as a consequence of a foreign study sojourn or on the adventure backpacking trail of the 1970s and 1980s; while others transited through diverse and distinct 'cultural' zones within Australia (from urban to rural, South to North, East to West and back again).
Journeying across different countries and cultural zones in the course of one's childhood or adulthood is not the only commonly shared dimension of diasporic identity. In this relatively small sample of families, one discernable commonality was an early 'distancing', an early move to something 'other' than fixity and certainty -whether another way of seeing and knowing, migrating to other countries or exposure to and awareness of cultural difference. These experiences of transiting and crossing included: study abroad, childhood migratory treks with parents, early experiences of racism and interracial marriage in their family history. Many in this study were the first in their family to attend university which, some claimed, 'removed' them from the fixity and insularity of home and community by giving them new and outward-looking perspectives compared to the more insular, inward-looking small communities in which they were raised. One Australian-born and raised male in his forties reminisced about his uni days: My world was already so different then from back home. My group of medical students that I was dissecting bodies with, one of them was from Sri Lanka, two of them were Chinese, one's from Singapore, one from Sarawak. So yes, I was an unusual person because I would be interested in politics, in things outside medicine.
Others, mostly men, who came of age during the Vietnam War, threw off traditional community and family values and expectations and hit the backpacker trail, travelled through Southeast Asia or made unexpected career choices. As one man, who had switched his course of study from science to politics and eventually entered the foreign service, observed: 'It was the tail end of the Vietnam War and there tended to be total irreverence for authority, a disrespect for tradition, people tended to resist the norm.' Several My grandfather was in the British Army posted in India and on his way back to England he stopped at Malta, fell in love with a Maltese girl and in those days you weren't allowed to marry a coloured. So he went to England, then back to Malta and married her and then they went back to India. That is how we came to be from that part of India. (Indian-born and raised British Maltese female) This woman's parents are of 'Maltese, British, Irish blood', but 'they actually consider themselves Indian. Very much so. They talk Hindi, they are very much Indian, they still talk about India.' Here, parents have crossed cultural and ethnic identity boundaries -Europeans who are 'still very much Indian'. Her partner's parents are Italian: 'Mum is from Sicily, dad is from Calabria. Dad has been out here since 1920 -he was 28 or 29 when he came out. My mum was also very young when she came out.' One woman's family had traced the migratory treks and family tree back some nine generations: 'we have got the whole thing for 300 years'. On her mother's side:
Their ancestors are a mix of Dutch and German . . . spice traders in the 1700s with the Dutch East India Company. They came down, they were sailing and they went to Ceylon, as it was then known. My mum's family all look
European, you know, blue eyes. On my dad's side, his ancestors were Scottish and Burmese. And that's why our whole family looks Burmese. We have the oriental kind of look. They lived in Malaysia since the turn of the century and just became Malaysian Eurasians.
Education was a recurrent theme among the couples. Many couples met while one partner was studying abroad and, for many, study abroad was the first major trip away from home and family (whether home was in Australia, Indonesia or Japan). For two Japanese women, relocation sprang from their refusal to be coerced into marriage and choosing study abroad as an alternative: 'Either get married or if you want to study, okay, you can leave. So I decided that way and went to England.' Diminishing prospects of marriage for Japanese women after a certain age forced some hard choices on these women, since a foreign study sojourn was not the norm for young Japanese women in the 1960s and 1970s.
In Japan, at a certain age, you have to either get married or arrange to marry. Family pressure. I was working at a bank, there was a big client which the bank didn't want to lose and he tried to arrange for me to meet his son. I just didn't want to. So after eight months or so, I felt perhaps I better leave the company. So I went to study. I went to England.
Educational and/or career pursuits provided opportunities to enter into broader culturally-mixed social circles or to move abroad, where other lifestyle and relationship choices presented themselves: 'I went straight from university to a post as junior reporter. At the foreign correspondents' club [in Manila], that's where we met' (Filipina).
We began all our interviews by asking couples where and how they met. This invariably led them to reminisce about the lead-up years to marriage, the wedding and the family tensions surrounding courtship and marriage. Nonetheless, asking people to recall those early years of courtship and romance always started our interviews on a happy and 'chatty' note. A couple in their early fifties in Darwin rolled down memory lane:
We met in Ethiopia. It was 1970. He was doing his research. I was recruited from the Philippines . . . apparently they were running short of teachers and said 'oh yes, you can get teachers from the Philippines. They are cheaper!' So we were about 150 teachers there. (Filipina) Her husband finished the story:
We got married in Addis Ababa. She went back to the Philippines. I stayed in Ethiopia another couple of months and then went back to the US. She was going to join me there later, but that was the year that martial law was declared [in the Philippines], so we had a few months to get her out of there. Then we got back to the US for two years and then from there to here. A South African-born male of Indian ancestry married to a second generation Greek Australian woman, then living in Perth, explained:
It all stemmed from my grandfather. He left India because his love life didn't work out. So he escaped from India, so they couldn't get hold of him. So my father was in South Africa and so was my mother. South Africa at that stage didn't have a college for non-whites, it was whites only. So my father was very keen that I do vet science and so he said, 'alright, off we go'. So we ended up in India. From India, I came to Australia.
This man went on to explain the isolation that his parents and he as a child experienced growing up in a racially divided country. This early experience of race-based othering, of dislocation and not belonging, coupled with a long family history of migration, may account for a much greater awareness of the politics of race, which may have set the conditions for less rigid race-based identity boundaries and a greater openness to crossing 'colour lines' in his choice of partner:
I am still coming to terms with this today that we did not know the whites of South Africa, we did not know the coloureds of South Africa, nor did we know the Afrikaans of South Africa. Because we were isolated into one racial group.
Southeast Asian women undergoing tertiary education had extensive contacts with overseas students and some met their future spouses through such student networks or through international student liaison groups: I was in fourth or fifth year in university when we met. He came to Indonesia the first time in 1964 in a group of exchange students. That was the first Australian group that came to Indonesia, so the students had a committee to treat them, to take them all over the country to Java, Bali, and I was drafted to the committee. (Javanese female) I was trained in Singapore but I wanted to learn more about intensive care nursing. I made two applications: one in England and one in Australia. And the letter from Australia arrived first, so I came here. I was still a student when we met. (Singaporean Chinese female) For several Southeast Asian men, shifts away from their original culture were linked to study abroad and work relocations, often involving multiple shifts across countries before arrival in Australia: 'He had been overseas for 20 years before I met him. He was so used to the life and the women. Before Brunei, it was Nigeria and then Saudi Arabia before that' (Brunei Chinese female speaking of her British-born Australian husband). Many had been on migratory treks with their parents since early childhood:
I was four when I left China, then we lived in Malaysia for about two years, and then about 12 years in Brunei before I came to Australia. I was 19 when I came to study, and then decided to stay over. (Chinese Malay male)
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I was born in Bangladesh and at two months I was adopted by an AngloIndian family in India. There were no adoption papers in those days so my real parents tried to claim me [at 16], so I had to go back and live with them for two years. Then I moved away from them and I stayed for another 11 years in Bangladesh. (Bangladeshi male) Later, he 'happened to get a job in a German company in Malaysia', where he married a Malaysian woman of Scottish Burmese paternal ancestry and Dutch German maternal ancestry. Subsequently, the German company sent him to 'Sri Lanka for another three-and-a-half years, then we got the OK to come here and we have been here seven years now'.
Several of the Vietnamese women had come to Australia among the 'boat people' of the 1980s: 'I came by myself . . . with strange people . . . when I am on the boat, I didn't know anyone.' Her husband, like many other Anglo-Australian males in this study, had also grown up on extended overseas treks with his family:
I'm from London originally, but we came out here originally in 1959 and then lived in New Guinea for about five to six years. We were naturalized and then we went away to Africa and Europe and then my father got a job at the university in Brisbane in 1980. (British male) Arguably, voluntary and involuntary travel across cultural zones and experiences of day-to-day living in other cultures may set the conditions to be more amenable to disregarding the prevalent cultural norms of one's own group regarding interracial marriage. In this relatively small sample of interracial families, exposure to cultural difference seemed to be a commonality, whether through study abroad, childhood migration with parents, early experiences of racism, job relocations or mixed marriage in the family history. Asian and white men seemed more likely to have experienced crosscultural contacts outside their country of origin. By contrast, Asian and white women were more likely to have had those experiences in their home country: working in journalism, the tourist industry, forming long-distance 'pen pal' relationships or, in the case of several Australian women, working in migrant arrival and transit centres. Actual travel or crossing cultural boundaries, such as siblings' or grandparents' intermarriage or working in migrant arrival centres, can unsettle the certainty and fixity of cultural reference points, of singular ways of seeing and knowing.
Well over a decade ago, Edward Said (1988) noted the multiple perspectival 'advantage' of what he then called the migrant, exile, émigré, refugee -all of whom seemed afflicted with tragic loss and rupture, dislocation and disorientation, yearning and the desire for return and for home. Problematic as these assumptions are, Said nonetheless saw the migrant's travels, the successive experiences as 'strangers' in strange lands, and the becoming of a 'foreigner', an overseas person both here in this other land The essential privilege of the exile is to have, not just one set of eyes but half a dozen, each of them corresponding to the places you have been. . . . There is always a kind of doubleness to that experience, and the more places you have been the more displacements you've gone through, as every exile does.
As every situation is a new one, you start out each day anew. (1988: 48) Travel not of the tourist kind can unsettle and invert one's identity: 'I become me via an other ' (Minh-ha, 1994: 23) . As Minh-ha argues, the migrant's itinerary displaces a (cultural and identity) foundation, 'the background of my identity'. What continues to unfold in the course of one or successive migrant travels is the 'very encounter of self with the otherother than myself and, my other self (1994: 23) . That othering by others and the meta-awareness of, or multiple ways of seeing and interpreting, how 'one is a being-for-other ' (1994: 23) are articulated next by some of the participants in our study.
Passing
Public life involves a complex and shifting politics of 'visible' (manifest) identity and identification (Brah, 1996) . Racializing practices occur when individuals identify and position people of visible racial difference as different in face-to-face interactions (Omi and Winant, 1994) . Such practices thus act as forms of ideological ascription, sites where what ShurmerSmith and Hannam (1994: 125) term the 'asymmetrical contact with dominant categories' occurs. When one is racialized, one's visibility as different is foregrounded by the other in ways that index relations of power. This may involve a deliberate naming of difference (racist slurs) or the assertion of symbolic or physical violence. Instances of racialization, therefore, may be traumatic and disturbing instances of racism; in other instances, they are more benign and innocuous. But they push the named other into categorizations that s/he may not identify with, not belong to and, indeed, feel 'foreign' in. Passing as an ethnic/cultural other suggests a repositioning of one's identity by an other. It is a crossing not of one's own making. Passing is a (mis)recognition based solely on visible embodied differences (including attire) based on culturally-constructed symbols, stereotypes and narratives about others. One first generation Australian male, Bangladeshiborn, Indian-raised and educated, shared this experience of his time in Sri Lanka:
The Sri Lankan mentality. It is hard to describe but people look at you and think 'oh yes, you are Sri Lankan'. And there are certain cultural issues that go with it. A lot of Sri Lankans go overseas and come back and put on all
kinds of airs and graces. And they saw us as doing that. But it was the truth, we weren't local you know. And that was hard. People would rock up to us and speak to us in Singhalese and we would not understand a word of what they were saying. They thought that we were being proud or something. So arrogant that we had forgotten the language, but we just didn't know the language. Looking back it seems quite hilarious, but it was hard.
Later in the conversation, he added:
When I went to the Philippines, I passed as a Filipino, no problem. I went to Burma, I could pass off as Burmese. In Sri Lanka, we could pass off as a Burgher which is a cross between Dutch, the Portuguese and the local people. We pass in India. When I was living in Malaysia, people would talk to me in Malay. Now I could pass as Malay, but I couldn't understand what they were saying.
Ascriptions of linguistic competence are commonly linked in people's minds to visible racial/ethnic markers; if you look Chinese, you must be able to speak Chinese (Ang, 2001) . When assumed linguistic competence fails to match a visibly 'obvious' ethnic identity, a sense of cultural in-groupness fractures and the ethnic linguistic 'incompetent' speaker can suddenly find themself repositioned outside the culturally distinct 'us'. One ethnic Indian, Singaporean-born and educated male, resident in Brisbane where there is a substantial Fijian Indian community, claimed that he often encountered Fijian Indians in the shops who initiated conversations with him in Hindi. His response was: 'I can't understand you guys' and 'in a way, I don't feel like one of them.' A 30-year-old Anglo-Indian woman, resident in Australia since early childhood, described cultural misrecognition as a lifelong experience:
Yeah a lot of people here [Melbourne] come up to me, Greek people, and immediately just start speaking in Greek. Also speaking to me in Italian . . . and they're quite taken aback, and it's like, 'I'm really sorry, but I'm not from . . .' From members of her own ethnic community, her language loss was stigmatized, as it was among others:
The responses from the Indian people: they look at me and knew that I looked Anglo-Indian, they picked me straightaway. But the fact was that I had lost my second language, which was Hindi and that raises eyebrows.
When I go back to Taiwan, they treat me like I'm a bit off, a bit defective, because I can't speak proper Chinese. (female Taiwanese) For others, passing and misrecognition are less traumatic. A first generation Japanese woman married to a British-born Australian spoke of her 16-yearold Japanese Australian son who was often mistaken as Chinese at school: There's a lot of Asians there, and many of the Chinese, they actually talk Chinese to him because he looks Chinese. So he just started to pick up some Chinese, started talking to them in Chinese and staying in some conversations, you know, so they think he is Chinese. But now, he's in Japan and he stands out much more because he's white coloured.
Wrongful identity ascription and the disempowerment and humiliation it can generate, especially among some of the Asian women in this study, occur in situated community contexts -in one's 'host' or 'home' country. It can work 'both ways':
It works both ways. When we got married it was a rare thing in the early 1970s and only a few Filipinos would marry foreigners. So on our way here [Australia], we dropped off in the Philippines to see Manila. I told my brother to take him [her husband] around, to accompany him instead of me. I didn't want to be seen with him because they would think these Filipinas who worked in the bars meet these American sailors and go with them. They would not think I was married to him, that I was one of the bar girls. (Filipina)
With young children in tow, this couple lived in Normanton, North Queensland for several years in the early 1970s, where anti-Aboriginal racism was rampant. Having paid for entry into a local horseracing event, 'in my jeans pushing the stroller with my baby and it was hot', she sought cover underneath the grandstand. Then: I heard it announced on the public address system, 'will the lady with the brown paper bag vacate her seat'. And I thought 'who is that? Oh, it's me!' I was so hurt, I cried. Why couldn't they come to tell me? Was it because I was dressed improperly or just because of the colour of my skin? Because in that era the whites really did act superior to the Aborigines.
And yet later, settling in Canberra, 'This mail order bride thing happened and I did not want to be associated with that. So I was very defensive when they were asking about it.' A Vietnamese woman, resident in Australia since the early 1970s and married to a British-born Australian, also resented being mistaken for a Filipina bride: I'm educated, I'm married, I'm 'class'. And if I walk with my husband they think, a mail order bride! I see the Filipinas, they walk with the old men, with baby, very dirty looking. For sure, people will think that's me too and they put us in the same class.
All marriages require engagements with and adjustments to other practices and discourses, but interracial marriages (legal or de facto) have to cope with the micropolitics of the families of both partners, who tend to voice strong reservations about such unions: 'if you marry a foreigner they
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think you're a prostitute or a "bad man" girl, you know' (Filipina). From the very start of courtship, interracial couples enter into a familial network that is multiply mediated by various cultural codes and practices, attitudes and stereotypes:
They were so worried about me marrying a foreigner. In the papers it says that all Filipinas married to Australians, they have been badly treated. He's gonna beat you up, at best, and we'll never see you again, at worst. So my parents, my brothers, they were really concerned about it. (Filipina)
Her Australian husband received similar warnings from family and friends about marrying a Filipina: 'Yeah, many reservations because they'd heard that Filipina ladies tended to exploit people and so they were afraid I was going to get ripped off.'
Crossing
Complexities around 'difference' can be at once both affirming and alienating and go to the very heart of each partner's identity and the 'new' or third space identity that the couple attempts to craft. As Minh-ha (1994: 23) notes, travels and voyages out of the 'known' self and culture into the realms of the unknown can be profoundly destabilizing and yet 'potentially empowering practice[s] of difference'. Certainly, interracial marriage, especially among couples who crossed that divide decades ago in times of greater social disapproval, can be a daunting experience of the 'unknown' at the most intimate level of self and identity, but also of a powerful articulation of difference and transcendence beyond hyphenated dual-culture identity stereotypes.
Crossing 'the colour line' (Reddy, 1994) is thus not only a huge leap of faith into the unknown for the two people in the relationship, but also mobilizes a vast network of immediate and extended family members into a range of subject positions that manifest from unreserved support to overt hostility, which can be deeply wounding to the young couple. Given the cultural, racial and ethnic mixes in each partner's family histories, family responses can be a hybrid soup of cultural values and attitudes that surface in often unanticipated ways. The emergence of friends', relatives' and parents' latent racism targeted at a beloved partner leaves emotional scars that take years to heal. An Anglo-Australian male commented: 'My mother made a comment she didn't want half-castes for grandchildren and I never forgot that you know.' Indeed, it seemed to us that the more resistance and hostility that parents and family exert on the couple, the more determined they become to marry and to make the marriage work. A pending interracial marriage can cause tensions between parents and among extended family members:
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My mother was in Manila and when she got back she was very angry with my father and said 'why did you allow her to marry this foreigner? Now you have lost your daughter, she is not coming back to you anymore.' (Filipina)
My father didn't take it very well at first when he found out. It was about six months he didn't talk to me. It was difficult on my mum too because it put a strain on their relationship. (Italian Australian female)
Cautionary warnings, which some couples interpreted as 'actually, a bit racist . . . I was surprised', come from both parental sides of the interracial couple:
They were worried about the children and how the children would be accepted and how we would be accepted as a couple. I had an aunty who wouldn't attend the wedding. (Anglo-Australian woman)
I did not tell them. They don't like me to marry a foreigner . . . because we don't know how the others will treat you. (Filipina) Many parents who were initially vehemently opposed to an interracial marriage eventually overcame their apprehension and disapproval, crossed over their self-imposed taboo fault lines and formed new relationships with that 'other' family of their son-or daughter-in-law. After five years of keeping the relationship a complete secret from the parents, the Italian Australian woman's father 'caught' them and 'refused to acknowledge' her or her Vietnamese boyfriend. The boyfriend, too, was pressured by his family to break off the relationship and find 'a nice Vietnamese girl'. We interviewed this couple five months after their weddings (both Catholic and Buddhist):
My [bride's] father found that his [husband's] family was a lot like ours . . . they value family and they look after older people. I think he found out that Vietnamese are a lot like Italians. They communicate well even though his parents' knowledge of English is limited.
Another couple's family broke off all communication for 'about six or seven years' after their wedding, but eventually a very resistant father opened the doors he had closed on his daughter's interracial marriage. Speaking of her husband's Italian parents, one woman explained:
It did upset me because the grandkids came along and they knew only one side of their grandparents . . . his dad got sick and I did say to him 'well now
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is the time', no point when he dies to cry about it. And I know he did feel very emotional about that. Now it's okay. (Anglo-Indian female)
Initially my mother would have liked me to marry someone Greek, but now, when she meets an Indian person, she has more common grounds and interests. (Greek woman with Indian husband) A related form of crossing, of transiting across boundaries, is a move from identification with a cultural 'us' to a cultural 'them'. Many of the men and women of European Australian and Indo-Asian descent rejected their 'own kind' and claimed to identify more strongly with the culture of their partner: 'It's difficult to explain but I do feel that Chinese way of feeling from being with Charles [husband] and more so with his mum' (Australian-born and raised female). Asian women repeatedly claimed that their Australian husbands were less traditional than their own menfolk; they were more willing to pitch in with child care and housework and less likely to have mistresses, as is the accepted custom back home: 'In the Philippines, if you are married and especially if your husband has a stable job, he can maintain another mistress or three. That is one thing I don't like. Australian men are more one woman, one man.' An Australian man spoke of his Filipina wife's reaction to his domestic help: 'I remember the first time she came here she started doing the dishes and I got a tea towel to dry them and she started crying. Because, for her, men don't do the dishes, so she started crying. ' Many women lauded their Australian husbands' liberal attitudes to participation in domestic and child care chores, which even the women's girlfriends admired: 'When my friends come here and they see John working in the kitchen and taking the girls out, they are really shocked, you know, "what a good husband you've got" and it's really exceptional' (Filipina). Yet, white Australian women felt the same about their Indo-Asian husbands, claiming that Southeast Asian men were more orientated to home and family than Australian men: 'he cooks better than me!'; 'he encouraged me to study'. Many of the Australian wives of Southeast Asian husbands, particularly first generation Vietnamese with limited English proficiency, had moved into 'new territory'. Some had self-studied Vietnamese to the point at which they were fluent enough to become translators and community liaison persons for new arrivals, which 'surprised even my own family'. Other women married to Vietnamese men and living in Vietnamese communities had developed new skills such as small business management, accounting, and so on. While husbands covered front-end customer relations in Vietnamese, these women were acquiring new skills and moving into new occupational areas, 'none of which I thought I'd ever be doing, especially not in electronics'.
Interracial marriage reframes and resituates identity unlike same-race or same-culture unions. Several of the Anglo-Australian men, many of whom were in their second or third marriages to Asian women, claimed a preference for Asian women because they were not as 'forward', 'pushy' or 'liberated' as Anglo-Australian women. Several of the Anglo-Australian women married to Asian men, on the other hand, rejected 'Aussie males' because they were perceived as too 'blokey' and disinterested in, or uncommitted to, home and family, domestic and child care help. The shift here is one of moving from 'us' to 'them' -reconstructing identity and (cultural) identification from their own cultural/ethnic in-group of 'us' to the cultural other of 'them'. This transition, a detachment and reattachment, is a manoeuvring of positionality across a them/us divide which locates one's own sense of cultural or ethnic identification as the 'other of the other' (Minh-ha, 1996) . But identity and identification are never either here or there, them or us, but always a kind of fluid and malleable alterity -a fused interiority/exteriority of otherness that inhabits my 'interior' sense of self, how I see others, how others see me and how I see others see me.
One Anglo-Australian woman, married to a first generation Chinese from mainland China, explained her shift of identification to her husband's family. Her husband was teaching their two-year-old daughter Mandarin: I want our daughter to be able to speak Mandarin so she can go back to China and stay with relatives. She'll have a big family in China, much bigger than my family in terms of immediate family. I feel much closer to his [husband's] family, apart from my mother. I feel close to them.
Multiple and mixed identifications characterize the dynamic process of cultural and/or 'racial' identity formation: 'I probably feel more Australian than Asian. But being a Chinese Malaysian, I always call myself Chinese for some reason' (Chinese Malaysian male). In the words of another Chinese Malaysian male, resident in Australia since 1968:
For me personally, this is the best country in the world and I decided to make my life here. And I became naturalized in 1988, and that is like crossing a psychological barrier. I am an Australian. I look different, I can accept that. But my thinking, my action, everything is to work for the country. And I am.
He explained some of the reasons for his distancing and estrangement from his Malaysian family, cultural ties and responsibilities:
I like it over here in that I am on my own, there is freedom. The lifestyle is a lot more to my liking. You can do what you like and there is no peer pressure . . . meaning like the relations where I come from is very much an extended family and you are expected to help out financially. Not only that, but distant relations and people of the same surname . . . which is all going to cost a fair bit, like weddings and funerals and charities. It's an issue for me because you come back from overseas and you're perceived as somebody
who has made it, therefore you must contribute. I used to, but not anymore. In fact, I feel guilty when I go back and not give mum something.
'Sometimes I see my country people as complete strangers. But their country is my country ' (Minh-ha, 1994: 16) . The men and women in this study of Indo-Asian descent and many of European descent have been strangers on their journeys, in their homeland and, at different times and places, in their current adopted country. They have experienced themselves as strangers and yet at different junctures also see their own kind as strangers: 'I am no more an overseas person in their land than in my own. . . . In the adopted country, however, I can't go on being an exile or an immigrant either. It's not a tenable place to be. I feel at once more in it and out of it ' (1994: 16) .
Diaspora scapes
Diasporic identities are formed cumulatively in transitions, in movements and motions, and they 'affirm multiple attachments, deterritorializations, and cultural hybridity' (Shami, 2000: 179) . Most of the literature on diasporic spaces, people and identities resonates with discourses of 'strangers in a strange land', exile, marginalization, dislocation, estrangements, alienation, loss and lack (Bammer, 1994; Brah and Coombes, 2000; Gosh, 2000; Hoffman, 1991; Treacher, 2000) . Yet, even among first generation migrants, we encountered no pining laments for home or return. The multiple treks and tracks of individual and family histories point more to a perpetual renewal rather than loss; 'a process of transition, a move from one register to another' (Ahmed, 1999: 343) ; a strengthening of resolve to make things work in the face of racism, prejudice, family disapproval and tensions over mixed race marriages. Indeed, experiences of actual or imagined, planned or remembered 'travelling back and forth between home and abroad becomes a mode of dwelling ' (Minh-ha, 1994: 15) . Travel is always immanent: 'she [daughter] has just been to Malaysia with her father'; 'yes, we are going with the kids next year, we are saving for it'. The to and fro of travel becomes part of the family's holiday and budget planning; it weaves into family photo albums and narratives; and it can punctuate family life with stress and anxiety or affirming and happy 'reunions'. But returns and reunions can also affirm a sense of not belonging anymore, and with it comes a shift from identification with over there as 'home' to 'homelessness' (Gosh, 2000) , from membership as 'one of us' to outsider, foreigner and stranger in a strange land that once was home. Many of the couples had multiple pasts, rememberings and imaginings of distant and unfixed 'homes' -their own and their parents'.
Crossing generates multiple attachments of varied intensity to real and imagined places and produces a mélange of cultural symbols, reference were most committed when children were very young, admitting that it became more difficult to sustain the interest and commitment during the adolescent years: I still speak Hakka. I found I was slowly losing my language, so I speak it more now. Our baby -we will definitely teach her. We will take her down to my mum's so she has that intervention. And also take her to Chinese school. We had some Indonesian friends and we set up this school for our children and he [son] went to that.
For the most part, however, bilingualism in the interracial family consists of everyone using mixed words, phrases and sentences that make up a family's 'insider language': childhood phrases, the naming of foods, events or activities and 'things like the polite words, thank you, and things like that, so they know when they visit the relatives'. For couples who had undergone a 'western' civil or church wedding ceremony and a Taoist, Buddhist, Sikh or Hindi wedding, the non-Asian partner had spent weeks in preparation learning words and phrases, procedures and protocol. Finally, talk and negotiation among couples around language issues, often beginning during courtship, then in preparation for the wedding and extended family encounters, and later as parents, permeated the lifespan of all the interracial families. Cultural and linguistic blending is a permanent and ongoing issue that changes in response to changed family circumstances such as non-English-speaking grandparents coming to live with families, the arrival of children and children's progression through school or family moves to different communities throughout Australia.
Concluding comments
For the families in this study, clearly, race matters. For all the historically and politically defensible reasons why the category 'race' has been abandoned by Australian social science in favour of terms such as cultural and linguistic background, ethnicity, birthplace or country of origin, there is a case to be made for recapturing 'race' as a provisional analytic in order to understand how race categories function not only in the national imaginary, in the community and on the streets, but in the microhabitat of the interracial family, across diasporic cultural groups and intergenerationally.
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Race markers and the cultural narratives they inhabit move people to behave and speak in certain ways that are far more complex than traditional ways of thinking about black/white, dominant/oppressed 'race relations'. Where and how 'race', self-identity and ascription can act in affirming and/or debilitating ways depends on the local 'cartography of the politics of intersectionality' (Brah, 1996: 242) . This, in turn, demands conceptual and analytical attention to 'place', 'locality' and movement between places to capture the actual and symbolic fluidity of the experiences and meanings of racialized identity. The interracial family embodies diasporic hybridity, insider/outsider optics and the politics of othering at the level of the subject in its most intimate habitat: relations with partners, parents, children, inlaws and extended family. The multiple linguistic, cultural and identity crossings and the past, present and future travels that intersect and connect immediate and extended members of the interracial family are dense and complex in their histories and 'local' individual experiences. Brah's (1996) and Minh-ha's (1994) conceptualizations of diasporic space provide an open-ended analytic with which to capture the complex politics of identity formation. Brah's 'cartography of intersectionality' invokes an evolving 'scape' of crisscrossed paths, of past/present/future travels and crossings. Minh-ha's allusion to actual and metaphoric 'travelling back and forth between home and abroad [that] becomes a mode of dwelling ' (1994: 15 ; emphasis added) also points to a transformational, immanent and open -indeed, 'global' -yet situated analytic of the multiple histories, relationships, cultural and linguistic mixes that become embedded in the evolving habitat and habitus, identity and everyday fabric of the interracial family.
Notes
1 The use of birthplace provides no relevant information of ethnic ancestry or identity: for example, nominating Singapore as birthplace erases ethnicity; NESB (non-English-speaking background) classification supplants first language competence for ethnic identity; second or third generations, for instance, who no longer identify as NESB, may still suffer discriminatory practices on the basis of 'visible' racial differences. For a more detailed discussion, see Luke and Luke (1998) . 2 Sites included urban and surburban Sydney, Melbourne, Perth, Darwin, Brisbane, Launceston and Townsville. Families were recruited through contacts provided by ethnic community organizations, the researchers' social/academic networks and research assistants who were hired in each city to identify and recruit families. Each family was interviewed by the chief investigators: my research partner of ethnic Chinese descent and myself of ethnic German Jewish descent. Interviews lasted two hours and were
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conducted in the families' homes. The three-year study was funded by the Australian Research Council. 3 All families were heterosexual adults and all except one had children; the 'childless' family was expecting their first child at the time of interview. I refer here to 'couples' as the parents in families. In about half the sample, children were either not present at the time of interview or were adults no longer living at home. 4 We encountered several instances of emotional meltdown, none of which, however, referenced loss of home or return narratives. Examples of emotionally-charged memories included in-laws calling the couple's children 'halfcastes' or 'half-breeds'; a husband's job demotion in the Australian administrative civil service in 1960s Papua New Guinea following his marriage to a 'native' highlands woman; refusal by parents to attend a couple's wedding in protest of their union; and years of silence between parents and a young couple following their marriage and subsequently raising children without grandparents.
